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The antarabhava dispute
among Abhidharma traditions
and the list of anagamins

Qian Lin

1. Introduction

Indian Buddhists would appear to have had a passion for history that
is somewhat unusual in the milieu of ancient Indian culture. Early
Indian Buddhist histories recount not only the spread of Buddhism
throughout the Indian subcontinent but also the relationships
among the various Buddhist schools that came to be recognized by
the tradition. Early Buddhist scholiasts, as the compiler suggests
in the opening verses of Vasumitra’s Samayabhedoparacanacakra
(translated by Xuanzang in the 7th c. CE), state that the purpose of
such histories that chronicle the tradition’s past is “to distinguish
the gold of the true teachings of the Buddha from the sands of
wrong teachings of those sectarian teachers.”* Several early his-
torical texts preserved in Pali, Chinese, and Tibetan affiliated with
different Buddhist schools offer sectarian maps of early Indian
Buddhism. However, when comparing these accounts, as Etienne
Lamotte has done in his survey of all available historical texts,
we find that they do not match and, in fact, often contradict each
other regarding the origin, development and even the distinctive
character of Buddhist schools. One potential source of knowledge
concerning Buddhist schools are inscriptions discovered at archae-
ological sites with references to schools’ names. Although these

! Taishd no. 2031 FErimsm (B1) T49, 15al6: . A0 b, FEHUHE
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inscriptions may provide evidence of school names connected to
specific areas, they do not contain the details required for a clear
picture of the character of the schools cited or of their interrela-
tionships.

The most detailed sources are the early Indian Buddhist texts
themselves, which, although not historical documents in the con-
ventional sense, nonetheless can, if carefully examined, yield im-
portant historical information. Like all documents, such texts are
themselves historical products whose similarities and differences
reveal connections and lineages of transmission that suggest re-
lationships among early Buddhist groups. These relationships are
best uncovered not through a mapping of general doctrinal posi-
tions but through the careful analysis of specific text passages and
subtle terminological and syntactic comparisons. In addition to the
early Indian Buddhist textual materials preserved in Pali and in
Chinese translation, we now have Gandhari manuscripts that pro-
vide invaluable textual evidence by being sources that were not
redacted after the 1st—2nd centuries.

The present article is offered as a case study that will attempt
to find clues about text-historical relationships among Buddhist
texts and Buddhist schools by examining one doctrinal point of
dispute recorded in sitra and Abhidharma texts from different
schools: specifically, the dispute concerning an intermediate state
(antarabhava) between death and rebirth and the related list of five
types of non-returners (anagamin).?

To explain how a sentient being’s karma is carried from one
life to the next, Buddhist theorists found it necessary to provide
a detailed account of the mechanism of death and rebirth. Since

2 An early stage of the research was presented at the IABS conference
2008, Atlanta. I would like to thank my adviser, Collett Cox, for help in my
research and in revising my paper, Richard Salomon, for help with several
important philological issues, and the Venerable Bhikkhu Bodhi, who in-
spired certain observations in section 5. I would also like to thank Stefan
Baums, Timothy Lenz, and other members of the Kharosthi Klub at the
University of Washington. Finally, I am grateful for the valuable comments
and suggestions from the anonymous JIABS reviewer and for the help and
patience of the JTABS editor, Helmut Krasser.
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the general descriptions found in the sitras were considered in-
sufficiently detailed to withstand critical examination, some later
Buddhists developed the notion of an intermediate state or antara-
bhava between death and rebirth. They suggested that a being at
death enters the antarabhava for seven days or more until attain-
ing the next life.® In this way, causal continuity between the past
life and the new life was preserved, and, along with it, the causal
efficacy of past karma. The notion of antarabhava also explained
how a being who dies in one place at one time can be reborn in
another place at another time. However, the antarabhava was re-
jected by several Buddhist schools. Their main argument against
it was that the antarabhava was not mentioned in the sitras, and
that the classification of sentient beings and their realms did not
include a realm of antarabhava. For example, Pali sources reject
the antarabhava theory, and instead develop a sophisticated theory
of mind-process to explain the process of death and rebirth without
resorting to a notion of antarabhava.*

In order to support their positions, both opponents and propo-
nents of the doctrine of antarabhava developed different argu-
ments® that are, however, both traditionally based upon either scrip-

% For the possible origins and development of the notion of antarabhava,
see Wijesekera 1945. Cuevas also attempts to map the history of the notion
of antarabhava in relation to the history of The Tibetan Book of the Dead:
Cuevas 1996; 2003.

4 For the Theravada arguments against antarabhava, see Aung and Rhys
Davids 1969: 212—15. Rupert Gethin introduces the mind-process theory and
its relation with the Theravada theory of death and rebirth from the perspec-
tive of Theravada Abhidhamma (Gethin 1994). But, interestingly, contrary to
the impression we get from the Pali Abhidhamma texts, Rita Langer’s field-
work in Sri Lanka has shown that the majority of Theravadin followers still
believe that there is some kind of intermediate being after one dies, whether
or not it is named antarabhava. See Langer 2007: 82—84.

® The *Sammatiyanikayasastra (Taishd n0.1649) collects more than 40
arguments on both sides of the dispute (T32, 469b—471c). For a detailed
treatment of the arguments in the Abhidharmakosa, see pp.380—400 in La
Vallée Poussin 1988-1990. Alex Wayman discusses the dispute concern-
ing antarabhava on the basis of a number of Sanskrit texts: Wayman 1974.
Robert Kritzer has written a series of papers related to antarabhava, drawing
mostly from the Northern Abhidharma texts preserved in Chinese transla-
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ture (@gama) or reasoning (yukti). In the case of the antarabhava
dispute, since there is no explicit reference to it in the siitras, there
is no agama argument to directly support it. But, within the list
of non-returners or andagamins, which is found within the sitras,
certain Buddhists understood the first member of the list — an-
tara-parinirvayin — as someone in the state of antarabhava and, as
a result, used this list of anagamins as a proper agama argument
for the proponents of antarabhava. So, our investigation starts with
the andgamin list in the sitras.

2. The list of anagamins in the sitras

The word antarabhava does not occur in the Pali Nikayas, nor do
the corresponding Chinese translations 1745 or §1f& occur in the
Chinese Agamas.® But its two components antara and bhava are
very common words in Indic languages and are encountered very
frequently.” Antara can act as an adverb, a preposition, or a prefix
added to other words carrying the meaning “in between” or “in
the middle.” And bhava is mostly used in the sense of “form of
rebirth,” “state of existence,” or “life” (PED s.v). The list of five
kinds of anagamins® is especially interesting regarding the dispute
over antarabhava because the first member of the list is antara-

tions: Kritzer 1997; 1998a; 2000a; 2000b.

® None of the occurrences of §175 in the Chinese Agamas corresponds
to antarabhava. The word Hf& does occur twice in the siitra no. 640 in the
Chinese Samyuktagama (T02, 177b—180a). However, this volume (fascicle
% 25) of SA is actually a part of a translation of A§okavadana and was mis-
takenly included in the SA. See Yinshun 1983: 2. Also Glass and Allon 2007:
39.

" Antara occurs as a separate word about 200 times in the canonical Pali
texts. The word bhava occurs about 1600 times either separately or as the
second part of a compound.

8 The Pali Text Society’s Pali-English Dictionary (PED) s.v.

9 It should be noted that the list is not always identified as a list of
andgamins. At times, it is referred to as a list of five kinds of persons (pud-
gala/puggala) (e.g. the Sangitisitra in the Dirghagama (DA)), while at other
times it is explicitly labeled as a list of five kinds of anagamins. The present
paper will refer to this list as the anagamin list for the sake of convenience.
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parinirvayin (Pali antara-parinibbayin), which contains the pre-
fix antarda. An anagamin is one variety of Buddhist practitioner
or noble person (a@rya/ariya) who will never return to this realm
of sensual desires (kama-dhatu).*® The word antara-parinirvayin/
antara-parinibbayin literally means “one who attains complete
nirvana in between.” Like many other terms from early Buddhist
literature, there is no explanation of its meaning in the sitras.
Proponents of antarabhava interpret the phrase “in between” as in
between the death moment in the realm of sensual desires and the
rebirth moment in the realm of form (riipa-dhatu); hence, it can be
considered a type of intermediate state of being or antarabhava.
Therefore, they use the list of andgamins as a scriptural justifi-
cation (i.e. an argument grounded in scripture or dgama) for the
notion of antarabhava. Others, who interpret antara-parinirvayin
as someone attains nirvana in the middle of his life span in the
ripa-dhatu, instead of in the state of antarabhava between one
lifetime and the next, would reject this list as a justification for the
antarabhava.

The siitra materials we have today consist of two major collec-
tions in Pali and Chinese translations, with some separate texts or
fragments preserved in Sanskrit and Gandhari, and a few sitras
in Tibetan translations. These various materials have been passed
down by different traditions. Table 1 is a list of sittra materials that
contain the anagamin list and their school affiliations as generally
accepted by Buddhist scholars. It should be noted that here I use the
term “affiliated with” in the sense that a text is closely connected
to Buddhist groups such as the Dharmaguptaka or Sarvastivada
and not to indicate that it originated within a particular sectarian
context.™

10 Early mainstream Buddhism traditionally recognizes four kinds of
noble persons (arya/ariya): the stream-enterer (srotapanna/sotapanna), the
once-returner (sakridagamin/sakadagamin), the non-returner (andagamin),
and finally the arhat (arahat). See Gethin 1998: 193—4. The anagamin is the
third and penultimate in this list of achievement stages.

1 Because of the lack of reliable historical accounts of the texts and of
these groups or schools, it is uncertain how a text might have been connected
to a particular school: for example, a text might have been preserved, or com-
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Gandhari Sangitisiitra'? (Sang-G) Dharmaguptaka®®
Dirghagama (DA) Taisho no. 1 E[[&4K Dharmaguptaka
*Sangitiparydyasiitra (DJFMJ) Taisho no. 12 A£E£[484 unknown
Madhyamagama (MA) Taishd no. 26 F1fia[£4% Sarvastivada
Samyuktagama (SA) Taishono. 99 [ &4% Sarvastivada
Pali Nikayas Theravada®®

Table 1: Sutra texts containing the anagamin list and their
school affiliations

Table 2 lists the occurrences of the andgamin list in the siitras. The
first row indicates where the list occurs, and rows 2—6 contain the
forms in which the five members are listed.

Sang-G'® DA (T1, | DJFMIJ (T1, | MA (T1,
51c13-14) 231b14-15) | 427a13—c24)
1 amtaraparinivat rhRE SR A rhRESR
2 uvahacaparinivai AR EA AR
3 asamkharaparinivai FETTREER HITA TTERER
4 sasamkharaparinivai HITAESR fETTA TR R IR

posed, or used, or passed down by a school. Furthermore, it is also unclear
whether school names should be understood to represent distinct historical
groups, interpretative positions, or something else. For a survey and critique
of the modern scholarship on the school affiliations of the Agamas, see Cai
Yaoming Z##HH 1998.

12 Birch bark manuscript fragment 15 in the British Library collection. For
an general survey of the manuscripts, see Salomon 1999. A detailed study
of the Gandhari Sangitisiitra and its commentary by Collett Cox et al. is
forthcoming.

13 Salomon 1999: 166f.

4 This is a late translation (around 1000 CE) of the Sangitisiitra in the DA.

15 Here I am following the convention of western scholarship in referring
to the Pali Buddhist tradition in Sri Lanka as “Theravada.” This school may
trace its origin to the early Vibhajyavada branch of the original Sthavira-
vada in India. See Gethin 1998: 52-3. It is also associated with the name
Tamrasatiya. See Yinshun 1981: 6.

16 Thanks to Dr. Stefan Baums for providing me with a refined reading

of the list in the Gandhari manuscript. For a detailed description of relevant
Kharosthi script and transcription, see Glass and Allon 2007: 85-108.
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5| ubhrasodo akinithakami | FIfFAUENE FRA b A AR
e
... continuation of table 2
MA (T1, SA (12, SA (T2, |Pali Nikayas (D III 237; A
616al15-16) 196¢11-20, 219¢15-23, |1233; AII155; A1V 13-14,
197a21-28; 220a5-16) |71-74, 146,380; AV 120; S
210c29-211a5, V 69-70)
211b17-24)
1 PR SR thfRE SR rhfE SR antaraparinibbayrt
2| AROESR EERR SR upahaccaparinibbayt
3 {TAOESR FEITROESR | ATTIOESR asamkharaparinibbayrt
4| WITRORER | AITROER | EITRDER sasamkharaparinibbayt
5 bmestE | AROER | BRAYER | uddhamsoto akanitthagami

Table 2: Occurrences of the anagamin list in siitra texts

In the six Chinese translations listed in table 2, some of the varia-
tion merely reflects different Chinese translations for the same
Indic terms. For example, Z£ A in the DJFMJ and 4:f)2#% in
other Chinese versions are obviously translations of the same term
upapadya-parinirvayin. If we reconstruct the Indic language list
from the Chinese texts, there are actually only three versions,
which are shown in table 3.

Version | Version 11 Version 11
Pali Nikayas, DA, SA MA, SA, DIFMJ
Sang-G
1 | antara-parinibbayin antara-parinirvayin antara-parinirvayin
gLt iy
2 upahacca- upapadya-parinirvayin | upapadya-parinirvayin
parinibbayin ERESR AR
3 asankhara- asamskara-parinirvayin sasamskara-
parinibbayin TR R SR parinirvayin
TS
4 sasankhara- sasamskara-parinirvayin | asamskara-parinirvayin
parinibbayin AITREER TR
5 uddhamsota irdhvasrota 7 irdhvasrota 37

Table 3: Variations in the list of the five andgamins in the
sutras
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These three versions record two specific differences in the ana-
gamin list:

(1) The wording of the second item: In the Pali and GandharT lists, the
second item is upahacca, which seems to be a gerund form from
the root v han — “to smite,” thus the meaning of this term could be
“after hitting, damaging” or “after reaching” (CPD s.v.) In the other
texts, this item is upapadya,'” which is from the root v pad “to go”
with the added prefix upa- “near,” in this context most likely under-
stood as “being reborn” (4:), as confirmed in the Chinese transla-
tions.

(2) The order of the third and the fourth items: Version II of the list has
asamskara as the third and sasamskara as the fourth item; while in
Version III the order of these two items is reversed.

As emphasized earlier, there is no explanation of the list in sitra
materials, except for the spark simile discussed in section 4.1,
which, unfortunately, still does not give any explicit clarification
of these five kinds of persons. As a result, there is no internal evi-
dence within the sitra texts themselves to indicate which list is the
“original” or “correct” one. Confronted with this problem, ancient
commentators tried their best to justify their own version of the
list, as becomes clear in the interpretations presented within the
commentaries and Abhidharma texts.

3. The lists of andagamins in early commentaries and Abhi-
dharma texts

With the term “early commentaries and Abhidharma texts,” I refer
to the commentarial texts from the earliest days of Buddhism up to
around the 5th or 6th century CE, when the Abhidharma systems
of Buddhist schools developed to maturity both in the Northern
and the Southern traditions. Table 4 lists the relevant texts and their
school affiliations. It also lists their positions as supporting or re-

17 Thanks to Professor Richard Salomon for pointing out to me that it
seems there is an apparent confusion of the root Vpad “go, step” with another
root Vpat “fly, fall” regarding this word and the spark simile. See my discus-
sion in section 5.2.
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jecting the notion of antarabhava, which will be discussed later in
detail. The last column of the table shows the matching version of

the anagamin list in the sitras from table 3.

Text School affili-| antara- | anagamin
ation bhava list version
Pali Commentaries and Theravada No 1
Canonical Abhidhamma®®
*Sdriputrabhidharma (SAS) Dharmagup- | Uncertain, 1
Taisho no. 1548 & F|H [ R 25 taka (?) apparently
No
Sangitiparyayapada (SP) Taishd | Sarvastivada Yes 111
no. 1536 [ATEE 2 AL T IE &
Jiianaprasthana (JP) Taisho no. | Sarvastivada Yes 11T
1544 [ EE 722 4 2
*Aryavasumitrasamgrhita Sarvastivada Yes Uncertain,
(AVBS) Taishd no. 1549 B8 apparently
EEE R 11
Mahavibhasasastra (MVS) Sarvastivada Yes 111
Taisho no. 1545 mtb F“j(tbé
[ Aﬁ19
*Sammattyanikayasastra (SM) Sammatiya Yes 111
Taisho no. 1649 =556
*Samyuktabhidharmahrdaya Sarvastivada Yes 111
(SAH) Taisho no. 1552 #fu =
AL
Abhidharmakosa (AKBh) Sarvastivada/ Yes 11, II1%°
Sautrantika

18 Here I apply the term “commentaries” to both the arthakathas to the
four major Nikayas and the seven canonical Abhidhamma treatises.

1% There are two other incomplete Chinese translations of the Vibhasa
(T1546 and 1547). They have no difference with regard to the anagamin list
and their position on antarabhava with T1545. Hence, in the following dis-
cussion I will only use the MVS (T1545).

20 AK(Bh) V1.37: so ’ntarotpannasamskarasamskaraparinir vrtih | irdh-
vasrotas ca (358.19-20)... sitre tvanabhisamskaraparinirvayi purva path-
yate [ tathaiva ca yujyate (359.6—7). Obviously, Vasubandhu knows both ver-
sions II&IIT and thinks version II is more reasonable.
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*Tattvasiddhi (TS) Taisho no. Darstantika No 11
1646 pE i (@)
Yogacarabhumi (YBh) Taisho no. Yogacara Yes 11
1579 Hrfmemithsm
Mahayanabhidharmasamuccaya Yogacara Yes 11
(AS) no. 1605 Afepu] EE 22 LG

Table 4: Early commentary and Abhidharma texts

From tables 3 and 4 we can see obvious uniformity among the
texts within each school and the anagamin list that each text con-
tains. The three versions of the anagamin list roughly correspond
to the Theravada (version I), the Sarvastivada (version III), and the
Yogacara (version II) lineages. However, it should be noted that in
the Yogacarabhumi list the third and the fourth items are spelled
as anabhisamskara-p° and sabhisamskara-p° — with an extra prefix
abhi- attached. This spelling appears also in the Abhidharmakosa.

4. Interpretations of the andgamin list

The satra and commentarial texts contain three explanations or
interpretations of the andgamin list: (1) the spark simile found in
the sitras; (2) the Sarvastivada interpretation found in the Sangiti-
paryaya (SP) and strictly followed by most Sarvastivada texts; (3)
the Theravada interpretation found in the Pali commentaries and
Abhidhamma texts.

The spark simile occurs in the Pali Anguttara Nikaya and
Chinese Madhyamagama. It is also mentioned in the later Sanskrit
and Chinese Abhidharma texts. So, it is certain that this simile is
shared by most of the traditions or schools and is not associated
with any particular version of the andgamin list in table 2. But the
Theravada interpretation of the simile is limited to the Theravada
version of the list, just as the Sarvastivada interpretation is limited
to the Sarvastivada version. I will discuss the three interpretations
in the following three sub-sections.
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4.1. The spark simile in the siitras

In the Pali Anguttara Nikaya (A) IV 70—4, the Purisagati (“Going of
man”) sutta has the same content as the Chinese 3% AfF4% (“Going
of good man”) siitra in the Chinese Madhyamagama (MA) (T1
427a13—c24). It discusses the seven ways in which one can enter
nirvana. In other words, when a monk practices in a certain way
and abandons the fetters, he may attain nirvana in seven ways, like
the extinction of seven kinds of sparks: that is to say, when some-
one hits a slab of hot metal with a hammer, the sparks that fly off
the metal are extinguished in the following seven ways:?

Person
Spark Pali A1V 70-4 | Chinese MA T1
427 al3—c24
la | abit which comes off from a hot, antara- antara-
beaten iron slab, and then cools parinibbayin parinirvayin
down HHRERER
1b | a bit which comes off, flies up and antara- antara-
then cools down parinibbayin parinirvayin
PR
lc | abit which comes off, flies up, and antard- antara-
then cools down before falling on parinibbayin parinirvayin
the ground PSR
2 | a bit which cools after falling on the upahacca- upapadya-
ground parinibbayin parinirvayin
AERERER
3 | a bit which flies up and falls on a lit- |  asankhara- sasamskara-
tle fuel, igniting it, then cools down | parinibbayin parinirvayin
after the fuel gets used up HITHERERR
4 | abit which falls on a large heap of sasankhara- asamskara-
fuel, but cools down after the fuel is | parinibbayin parinirvayin
used up A TREEE
5 a bit which flies up and falls on a uddhamsota ardhvasrota
heap of fuel such that a fire spreads, b A e
but then goes out when it reaches fRe AR
e.g. water or rock

Table 5: The spark simile and the anagamins

2L This summary is adopted (slightly modified) from Harvey 1995: 101.
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From the simile, we can see that this list of anagamins is under-
stood as an ordered sequence, and just as the first spark within the
list is extinguished faster than the following ones, an andagamin
mentioned first in the list attains nirvana faster than the following
ones. In other words, an antara-parinirvayin should enter nirvana
faster than an upapadya-parinirvayin | upahacca-parinibbayin,
etc. Or, in Buddhist terms, an anagamin at the beginning of the list
is superior to the following ones because he has fewer remaining
defilements.

It should be noted that the anagamin list given in the Pali text
is obviously different from the one in the Chinese MA. Item 2 in
the Pali list is upahacca while in the Chinese is upapadya, and the
positions of item 3 and 4 are switched in the Chinese list, relative to
the Pali one. Obviously, these two texts share the same tradition of
the spark simile but they represent different traditions or lineages
in the interpretation of the andgamin list.

The Yogacarabhumi (178,10-182,5; T30 425a11-b5) explicitly
quotes this simile to explain three kinds of antard-parinirvayins;
and it also follows the siitra in presenting the list as an ordered
sequence reflecting the relative superiority of different anagamins.
The interpretation in the *Tattvasiddhi (T32 246a27-b25) fol-
lows a pattern similar to the Yogacarabhiimi, but, significantly,
the *Tattvasiddhi uses the term antarabhava to explain the three
kinds of antara-parinirvayins, which contradicts its own position,
as given in chapter 25 of the text.?

4.2. The Theravada interpretation

Interpretations of the andgamin list occur in several places in the
Pali Abhidhamma and commentaries (atthakathd).?® Among them,

22 Chapter 24 (T32 256bl1-) of the *Tattvasiddhi is named “On the ex-
istence of antarabhava.” It lists 12 arguments supporting the notion of
antarabhava. Then in chapter 25 (T32 256c¢l-), “On the non-existence of
antarabhava,” it rejects the 12 arguments given in ch.24 one by one and of-
fers 7 more arguments against antarabhava. Apparently, the compiler(s) of
the *Tattvasiddhi were more inclined to reject the existence of antarabhava.

= Pp 16-17; A-a 1V 7, 39; S-a III 143—4; Pp-a 198-201. See also Bodhi
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the Puggalapaiiiiatti (Pp) is the only canonical text. In the Pp the
five anagamins are given in the “Division of Human Types by One”
(ekakam). The interpretation can be summarized as follows:

1. antard-parinibbayin: One having destroyed the five fetters connec-
ted to the lower realm, having been reborn in the rigpa-dhatu, brings
forth the noble path, abandons fetters connected to higher realms,
and attains parinibbana before the middle of the life span.

2. upahacca-parinibbayin: One having destroyed the five fetters con-
nected to the lower realm, having been reborn in the ripa-dhatu,
brings forth the noble path, abandons fetters connected to higher
realms, and attains parinibbana after the middle of the life span.

3. asankhara-parinibbayin: One having destroyed the five fetters con-
nected to the lower realm, having been reborn in the ripa-dhatu,
brings forth the noble path without sarikhdara, abandons fetters con-
nected to higher realms, and attains parinibbana.

4. sasankhara-parinibbayin: One having destroyed the five fetters
connected to the lower realm, having been reborn in the ripa-
dhatu, brings forth the noble path with sarnkhara, abandons fetters
connected to higher realms, and attains parinibbana.

5. uddhamsota: One having destroyed the five fetters connected to the
lower realm, having been reborn in the lower realm of the ripa-
dhatu is then reborn in higher and higher realms until akanittha
—the top level of the rijpa-dhatu, in which he abandons fetters con-
nected to higher realms, and attains parinibbana.

It should be noted that the Pp explanation of items 3 (asarnkhara-
parinibbayin) and 4 (sasankhara-parinibbayin) does not gloss the
words asankhara and sasarnkhara but merely repeats these terms in
the instrumental case to characterize these two kinds of andagamins:

3. asankhara-parinibbayin: ... so asankhdarena ariyamaggam saiijane-
fi...

4. sasankhara-parinibbayin: ... so sasankharena ariyamaggam saiija-
neti...*

2000: 1902n65, and Masefield 1987: 109-110.
% Pp 17.
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This does not help to clarify the word sarnkhara, which is a diffi-
cult term with multiple meanings. However, in the commentaries,
Puggalaparifiatti-atthakatha (Pp-a) Anguttaranikaya-atthakathda
(=Manorathapirani, A-a), and Samyuttanikaya-atthakatha (=Sa-
ratthappakdasini, S-a), the word sankhara is glossed with payoga
(Skt. prayoga), which gives items 3 and 4 the meanings “without
exertion” and “with exertion.” Here we can see a gap in interpreta-
tion between the canonical Pp and the atthakathas: the Pp inher-
ited the ambiguity from the sutta and continued to use the same
word sankhara, while the atthakathas by using the word payoga
avoided the ambiguity, but introduced an additional problem in the
interpretation of the anagamin list. This issue will be discussed in
detail in sections 5.3 and 5.4.

The *Sariputrabhidharmasastra (SAS, Taishd no. 1548 & F[3f
fEE=2mT28, 587b12-588al5) interprets the list in a way some-
what similar to the Puggala-paiiiiatti especially concerning item
1, the antara-parinivayin. In the SAS also, antara-parinivayin is
understood to refer to someone reborn in the ripa-dhatu as a deva,
who, in the middle of his lifespan, destroys [defilement? or life?]
dharma and attains antara-parinirvana (G4EERK E, INMEKRE
o, MBI AR R AR, BT E#R).2 Obviously, this is contrary
to the interpretation of antarabhava as an intermediate state. Also
item 2 *upahacca-parinirvayin is translated as Z£fi&25% (attains
parinirvana quickly) and explained as referring to someone reborn
as a deva who has a shorter lifespan but more pleasure, who leaves
quickly to attain parinirvana (RGBT b, (5K H/5%
SRR R %), 26 The *sasamskara-parinirvayin is one who is born as
a deva, attains *anantaryamarga, and then attains parinirvana (5
AR b, R, SEENRRERCEEE, BT
JR#%) Here, as in the Pp, the SAS retains the term asamskara from

% The sentence FAREZEFHEEER is rather ambiguous due to the nature
of the Chinese language. It can also mean “in those destroyed dharmas [at-
tains] parinirvana.” It is hard to determine the exact meaning without the
corresponding Indic text.

2 This sentence is also ambiguous in Chinese. It can also mean “with
regard to the lifespan of the deva, he has less pleasure and more detachment,
[and attains] parinirvana quickly.”
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the sitra in its explanation. But for *sasamskara-parinirvayin, it
speaks of someone reborn as a deva, who attains *anantaryamarga
with toil ({7#f), and then attains parinirvana 465K F, 7
FITHASIERTE, FEENIRREE, EHAETTROES). Here, the
SAS is closer to the interpretation of the Pali atthakathas. The in-
terpretation of the last item *ardhvasrota is virtually the same as
the Pp. Thus, the *Sdriputrdbhidharmas’dstm is very close to the
Theravada interpretation with some differences in minor details.
However, it is significantly different from the Sarvastivada inter-
pretation, as demonstrated in the next subsection.

4.3. The Sangitiparyaya interpretation

The Sangitiparyaya (SP, Taisho no. 1536 [u]EE Z2BEEEE FLPY 2 5m) is
one of the seven canonical Abhidharma treatises of the Sarvastivada
school. It is a commentary on the Sangitisitra/Sangitisutta, which
appears in the Chinese Dirghagama and the Pali Dighanikaya. The
main part of the Sangitisitra is a list of Buddhist teachings ordered
numerically from one to ten. In its chapter on categories of dhar-
mas containing five members, it gives the list of five andgamins.
The SP explains the list as follows (T26 425¢28-426¢21):

1. Antara-parinirvayin: One has abandoned the five fetters connected
with the lower realm (paiica avarabhagiva samyojananifilg 4y
%) but who still has the five fetters connected with higher realms
(paiica urdhvabhagiya samyojanani TiJlg F4574%), has made the re-
sultant karma of coming forth (*utpada-vipakakarma FEEHE)
but without the resultant karma of rebirth (*upapatti-vipakakarma
A HLEEE). After the present body perishes and the antarabhava
rises, before he is reborn in the ripa-dhatu, he enters parinirvana
in the state of antarabhava.

2. Upapadya-parinirvayin: One has both the resultant karma of com-
ing forth and the resultant karma of rebirth. The present body per-
ishes, and the antarabhava rises, and then he is reborn in the riipa-
dhatu. Shortly after being born in the riipadhdtu, he either (1) enters
parinirvana; or (2) attains anasrava-marga, but lives longer until
his life span is finished.

3. Sasamskara-parinirvayin: One who is reborn in the riapa-dhatu (1)
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practices with exertion, further eliminates remaining fetters, and
enters parinirvana; or (2) practices with conditioned (samskrta) ob-
jects.

4. Asamskara-parinirvayin: One who is reborn in the ripa-dhatu, (1)
practices without exertion, further eliminates fetters, and enters pa-
rinirvana; or (2) practices with unconditioned (asamskrta) objects.

5. Urdhvasrota: One is reborn in the ripa-dhatu among the Subha-
krtsna devas (i.e. the upper level of the third dhyana). Then after the
life span in this level is finished, he is reborn in the lower level of
the fourth dhyana. In this way, in each life, he is reborn in a higher
level, until he reaches the top level of the fourth dhyana (i.e., the
upper limit of the riipa-dhatu), and attains nirvana there.

The Vibhasa (T27, 874b21-) and the *Samyuktabhidharmahrdaya
(T28, 912b16-) follow this interpretation exactly. The Abhidhar-
makosa (V1.37) agrees with most of this explanation, but rejects
the alternatives concerning conditioned (samskrta) or uncondi-
tioned (asamskrta) objects given as 3(2) and 4(2) in the SP.?

5. Some observations

These differing versions of the list of anagamins provide a rich
source for the investigation of text-historical relationships among
Buddhist texts and Buddhist schools. To this end, in the following
section, [ will analyze the textual data presented above from dif-
ferent perspectives. First, I will try to group the texts according to
the versions of the list they contain, with attention to differences
among the texts that might point to possible lineage connections.
Next, I will analyze the differences in the wording (upahacca vs.
upapadya, samskara vs. abhisamskara) and ordering (item 3 and
4) of the items, to find what historical information these lists may
reveal to us.

21 AKBh 359.5-6: samskrtasamskrtalambanamarganirvanad ity apare |
tat tu na [ atiprasangat.
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5.1. The lineages of texts

If we understand a lineage of Buddhist teachings as a succession of
teachers and pupils that pass down texts and doctrines, and if we
presume, in addition, that members within a given lineage attempt
to maintain the stability of their sacred texts, then the differences
in the texts we have may indicate different lineages. As shown in
table 3 above, there are three versions of the andgamin list in the
sitras. And table 4 shows that each of the later commentarial and
Abhidharma texts follows one of these three versions. Based on
these three versions of the list, we can divide the texts into three
broad groups:

Group 1 (VersionI): PaliNikayas, Palicommentariesand Abhidhamma,
Gandhar1 Sangitisitra and commentary, *Sariputrabhidharma

Group 2 (Version II): Dirghagama, Samyuktagama(l), *Tattvasiddhi,
Yogacarabhiimi, Mahayanabhidharmasamuccaya

Group 3 (Version III): Madhyamagama, Samyuktagama(2), Sargiti-
paryayapada, Jianaprasthana, *Aryavasumitrabodhisattvasamgrhi-
ta, Mahavibhasa, *Sammatiyanikayasastra, *Samyuktabhidharma-
hrdaya

Group 1 is differentiated from group 2 by the wording of item 2 in
the list: group 1 (version I) has upahacca, but group 2 (version II)
has upapadya. Group 2 is differentiated from group 3 by the order-
ing of items 3 and 4 in the list: group 2 has asamskara preceding
sasamskara, while group 3 (version III) has the opposite order with
sasamskara preceding asamskara. And finally, the list of group 3
is different from that of group 1 in both the wording of item 2 and
the ordering of items 3 and 4.

The texts clustered in group 3 conform to certain lineage con-
nections given within the historical accounts in ancient Buddhist
chronicles. Hence, this grouping of texts is the most expected among
the three. The Sangitiparyayapada, Jianaprasthana, *Aryavasu-
mitrabodhisattvasamgrhita, Mahavibhdsa, and the *Samyuktabhi-
dharmahrdaya are all believed to be Sarvastivada texts, so it is no
surprise to see they all have the same version of the list. The only
exception in this group is the *Sammatiyanikayasastra, which is a
text of the Sammatiya school — the major non-Mahayana rival of the
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Sarvastivada in Northern India.?® The appearance of the same list
of anagamins in their texts may suggest that the Sarvastivada and
the Sammatiya shared some common textual lineage. According
to the historical accounts of Buddhist schools available to us from
a number of sources, it is generally accepted that the Sammatiya
school descended from the Vatsiputriya (Lamotte 1988: 5291f), but
how the Vatsiputriya is related to the Sarvastivada is unclear. Some
contend that they are separate groups that emerged from the origi-
nal Sthavira branch,?® while others postulate that the Vatsiputriya
descends from the Sarvastivada.*® But regardless of what might
have been the case, it is generally accepted that the Vatsiputriya
and its descendent, the Sammatiya, have many doctrinal common-
alities with the Sarvastivada.®® And regarding the antarabhava is-
sue, both the Sarvastivada and the Sammatiya accept the interme-
diate state as antarabhava; therefore, it is no surprise to see that
they share the same version of the anagamin list.

The texts in group 2 are somewhat mixed in terms of their pos-
sible school affiliations. The Chinese DA is probably related to the
Dharmaguptaka, the *Tattvasiddhi is likely an eclectic work draw-
ing from many sources, but more closely related to the Darstan-
tika-Sautrantika,®? and the Yogacarabhimi and the Abhidhar-

2 Xuanzang’s travelogue (Taishd no. 2087 K PHIEEE) records that in the
seventh century CE many monasteries in Northern India had hundreds, some
even thousands of monks learning the Dharma of the Sammatiyanikaya. See
Lamotte 1988: 5391t.

29 The Sariputrapariprecha account, the Sammatiya account according to
Bhavya, and the Mahasanghika account according to Taranatha. Lamotte
1988: 5291f.

30 Vasumitra’s account, and the account in the Manjusripariprccha. ibid.

31 The MVS asserts that the Vatsiputriya is mostly in agreement with the
Sarvastivada with only a small number of differences. T27, 8b17-20: % Itz
EHNE TS LSy EIT A/ VR, See also Yinshun 1981: 450.

32 Katsura compared the 10 points of dispute in the *Tattvasiddhi with
the positions of other schools and suggests that its author Harivarman is a
Bahusrutiya. See Katsura 1974: 29—49. However, ancient commentators in
China have observed that the doctrinal positions in the *Tattvasiddhi are
close to Darstantika-Sautrantika positions. See, for example, Jizang ik
(549-623 CE), Taisho no. 1852=;f2 % (1), T45, 3b25—cl: BRE Z SRIEMC
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masamuccaya are Yogacara texts. It is widely accepted that the
Yogacara has a close relationship with the group named Sautran-
tika, which is believed by some to be a later development from
the Darstantikas within the Sarvastivada tradition.*® This list of
anagamins may be seen as one piece of evidence that confirms the
possible connection between the Darstantika and Yogacara.

The DA is an outlier in this group. Even though it is believed
to be a Dharmaguptaka text, item 2 in its list is upapadya and not
upahacca as found in the Sang-G, which is also associated with
the Dharmaguptakas, but has the version I of the andgamin list.
Since the DA was translated into Chinese rather late (413CE) in
comparison to the date of the Sang-G (1 c. CE), it is possible that
inter-textual influences resulting from interactions among the vari-
ous traditions took place in the three hundred intervening years.
Could the early date of the Sang-G and its difference from the DA
indicate that its list containing upahacca is earlier than the one
with upapadya? Unfortunately, these textual passages alone do not
permit a definitive conclusion. Although the use of these different
terms may be significant with the DA or with the Dharmaguptaka
group in general, there is no way to determine the relative dating

B[F? & AANT: B, ARt BRI, HEEN 2R AAS: M
EIFHRRE R, IEMEREN. AAS, RITEE, HEEN. i = R
HE. Eam, G FEZERE. Yinshun also argues that the doctri-
nal positions in the *Tartvasiddhi are close to, but still different from the
Sautrantikas. Harivarman is more an “independent” scholar, and is not easily
labeled and associated with one particular school. See Yinshun 1981: 580.

33 The relationship between Darstantika, Sautrantika, and Sarvastivada, as
well as Yogacara is a very complicated issue that still needs further investi-
gation. It is likely that Darstantikas were dissidents within the Sarvastivadin
school, who later developed stronger positions challenging the orthodox
Vaibhasika doctrines. They claimed that they relied on the sitras instead
of Abhidharma and were as a result called “Sautrantika.” Some Sautrantika
doctrines like the theory of a subtle consciousness (sizksmacitta), seeds (bija)
and perfumation (vasana) are forerunners of similar ideas in the Yogacara
(see e.g. Lamotte 1987: 25ff). Robert Kritzer has shown that there are exten-
sive parallels between positions attributed to Sautrantika in the Abhidhar-
makoSabhasya and the Yogacarabhumi (Kritzer 2005). For a summary and
critique of recent studies on this issue of these schools, see chapter 2 (pp.
5-40) in Dhammajoti 2007.
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of the two lists for texts not affiliated with the Dharmaguptakas. In
other words, it is possibile that both upahacca and upapadya ap-
peared at an early time and were adopted by different groups. At
a later time, especially as the Sarvastivada gained dominance in
northwest India, the texts of other schools, like Dharmaguptakas,
may have been influenced, consciously or unconsciously, by the
Sarvastivada texts and their use of the upapadya list. However, one
must always take into account the possibility that texts have been
altered or “normalized” by the authors and editors of the later tra-
dition without sectarian or doctrinal motivation or explicit recourse
to any other justification; for example, changes in texts can result
from incomprehension introduced by scribal errors, temporal gaps,
etc., which the later tradition then attempts to rationalize.

However, could the fact that the DA and the Yogacara texts
have the same anagamin list indicate a close connection between
them? It is possible, but again very difficult to prove. Traditional
accounts about the Dharmaguptaka, Mahi§asaka, Vibhajyavadin,
and Sarvastivada groups are chaotic and do not clarify the relation-
ships among them. But I would suggest that the Dharmaguptakas’
connection with the Yogacara is likely to be a remote one. It may,
however, become a little clearer after we examine the texts of group
1, all of which contain version I of the anagamin list.

Group 1 suggests interesting historical connections among
the various textual lineages. The Sang-G, the SAS, and Pali
texts share a list that is significantly different from that of both
the Sarvastivada and the Yogacara, which may indicate that the
texts in group 1 have some special connections with each other.
It is believed by some scholars that the SAS we have today may
be closely related to the Dharmaguptakas,** and the similarity of
its anagamin list with that of the Sang-G favors this hypothesis.
Furthermore, the two texts connected to the Dharmaguptakas —
the SAS and the Sang-G — share the same list with the Pali texts,

% Traditionally Chinese commentators usually associate the SAS with the
Vatsiputriyas including the Sammatiya (Yinshun 1981: 449—-450). However,
Japanese and western scholars suggest a variety of sectarian affiliations in-
cluding also the Vibhajyavadins, or more specifically the Dharmaguptakas.
See Frauwallner 1995: 97; Cox 1998: 164-5.
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which may indicate that there is a relatively closer relationship be-
tween the texts of the Dharmaguptakas and those of the Southern
Theravada. The Southern Theravadins describe themselves as
Vibhajyavadins that emerged from the early Sthavira branch.®
Some scholars think that they are possibly the descendent of a
Vibhajyavada branch named Tamrasatiya.*® Interestingly, in the
Mahasanghika account of Buddhist schools given in Taranatha’s
work, both the Dharmaguptakas and the Tamra$atiyas are classi-
fied as Vibhajyavadins. Moreover, this Mahasanghika account lists
the Vibhajyavadins as a branch separate from the Sthavira, which
has the Sarvastivadins and the Vatsiputriyas as its descendents. The
Mahasanghika account about these non-Mahasanghika Buddhist
groups is shown in the chart in Figure 1.

Our textual data regarding the andgamin list support this ac-
count of the possible filiation of relevant Buddhist schools: the
Sammatiyas, as descendents of the Vatsiputriyas, have a closer
relation to the Sarvastivadins than the Vibhajyavadins; the Dhar-
maguptakas are closely related to the Southern Pali tradition (i.e.
the Theravada) as they are both Vibhajyavadins. In other words,
the Mahasanghika account makes good sense of the textual data
we have; it can explain why the *Sammatiyanikayasastra has ex-
actly the same anagamin list as the Sarvastivada texts, and why the
Sang-G and the SAS have the same list as the Pali Theravada texts.

3% For a detailed discussion of the Vibhajyavadins, see Bareau 1955: 167.

36 This is the opinion based on Bhavya’s record. See Yinshun 1988a: 114—
5. Lamotte also notes that it is connected with Sri Lanka (Lamotte 1988:
536).

37 The Mahasanghika account lists the Vibhajyavada as a separate group
in addition to the Sthavira and Mahasanghika. This suggests that the Sarvas-
tivada and Vatsiputriya are closer to each other in doctrine and texts and
are farther removed from the Vibhajyavadins. Here I follow Yinshun and
include the Vibhajyavada as a Sthavira school as generally accepted by most
Buddhist traditions. See Yinshun 1988a: 112; Lamotte 1988: 536; also Bareau
1955: 23, 1671f.
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Figure 1

The Chinese Buddhist scholar Yinshun, after examining all the ac-
counts of the chronicles of the Buddhist schools, suggests that the
Mahasanghika account might be the most reliable among them,
because as a group outside the Sthaviras, the Mahasamghikas can
observe and record the development and division of the Sthavira
branch of Buddhism in a more detached, unbiased, and therefore
relatively, more objective manner (Yinshun 1988a: 144).

Further, concerning the SAS, some scholars like Yinshun pro-
pose that it represents a proto-Abhidharma stage that was shared as
a foundation for the development of the Abhidharma texts of differ-
ent Buddhist groups (1981: 65ff). This view is supported by the ap-
pearance of markedly similar Abhidharma lists of topics (matrka/
matika) that are found within the SAS, the Dharmaskanda, and
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the Pali Vibhanga. However its explicit Vibhajyavada position re-
garding antarabhava and the anagamin list suggests that the SAS
available to us now is no longer the proto-Abhidharma text that was
shared by many Buddhist groups but rather is a more developed
Abhidharma text that contains sectarian contents associated with
the Vibhajyavadins.2®

It is widely accepted that the Yogacara is in some way connect-
ed with the Buddhist group referred to as Sautrantika, which some
believe developed from the Darstantikas within the Sarvastivada
school. The relationships among the Sarvastivadins, Darstantikas,
Sautrantikas, and Yogacarins, are still unclear. However, if we look
again at the texts grouped according to the anagamin lists, group
2, which represents version II of the list, suggests that the Yogacara
texts and the *Tattvasiddhi, which contains positions similar to
those of the Darstantikas, may belong to a different textual lineage
than the Sarvastivada. Version II of the andgamin list has the same
ordering of items 3 and 4 as the Vibhajyavada texts, and, as shown
in the Mahavibhdsa, the authoritative work of the Sarvastivadins,
the Vibhajyavadins are opponents of the orthodox Sarvastivadins.*
The anagamin lists may then be one piece of evidence demonstrat-
ing that the Yogacarins and possibly the Darstantikas may not have
been “pure” Sarvastivadins with regard to the texts that they used.
They may have absorbed some texts as well as doctrines from op-
ponents of the Sarvastivadins such as the Vibhajyavadins.

However, the Chinese SA makes the situation even more com-
plicated. Versions II and III of the anagamin list are both contained
in the SA. As mentioned previously, the SA we have today was very
likely used by both the Sarvastivadins and the Yogacarins. If this
was the case, the early Sarvastivadins were obviously selective in
using their texts; in the case of at least the andgamin list, they sim-

%8 This conclusion is supported by Collett Cox’s observation that, among
the earliest extant Abhidharma texts containing the primary Abhidharma list
of topics (matrka/matika), the SAS is likely the latest in comparison with the
Dharmaskandha and the Pali Vibharga (Cox 1998: 165-6).

3% The term Vibhajyavada in the Mahavibhasa may have a broader sense,
but it undoubtedly includes the old Vibhajyavada and the Dharmaguptaka.
See Yinshun 1981: 449.
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ply ignored variations included in the SA. But commentators like
Vasubandhu do point out the differences in the list, and he chooses
a non-Sarvastivada one as correct precisely because he thinks it
is more reasonable. From this we can see that a “lineage” of texts
does not indeed constitute a homogeneous thread, but is rather like
a growing web influenced by a variety of factors that can only be
partially perceived in the current form of the preserved texts.

Here I must emphasize once more that my analysis thus far has
been based on data retrieved from ancient texts with the presump-
tion that these texts were affiliated with certain Buddhist “tradi-
tions” or “schools.” But the way in which the texts were actually
associated with historical Buddhist groups is far from certain. The
anagamin list has shown complex relations among Buddhist texts,
and I would suggest that we should understand Buddhist groups
in a similar way. Terms like Buddhist “tradition” and ‘“‘school”
should not be understood as representing discrete and static histori-
cal entities. Perhaps it would be better for us to take the concepts
“tradition,” “lineage,” and “school” as convenient umbrella terms
representing loose groupings of texts, people, etc., simply for the
purpose of discussion, while at the same time conceding that they
do not represent the strict, clear-cut categories that ancient sectar-
ian historians would have us accept.

5.2. Upahacca vs. upapadya

In all of the Pali texts, the second item of the anagamin list is given
as “upahacca,” while in the few Sanskrit extant texts it is upa-
padya. Almost all Chinese texts, with the sole exception of the SAS,
translate it as “4=,”which can be understood as the noun “birth” or
the verb “to be born.” The SAS translates it as “##,” which can
be understood as an adjective or adverb that means “quick” or
“fast.” As it is impossible to interpret upapadya as “quick,” the
more likely equivalent of #f in the SAS is upahacca. Upahacca
is a gerund form from the root vhan (to smite),* literally meaning
“having hit.” As mentioned in section 4.2, the Pali texts interpret

40 A-a IV 39 glosses it with upahanitva, the “Buddhist Hybrid Sanskrit”
form for the gerund of vhan.
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the upahacca-parinibbayin as someone reborn in the riapa-dhatu,
who attains parinirvana after the middle of his life-span but before
that life-span ends.* In other words, the upahacca-parinibbayin
has a shortened life. In this sense, it seems very likely that the
original Indic term in the SAS for the Chinese # (“quick”) was
upahacca. Also this sense of upahacca might be the reason, as
Peter Masefield observes,* why some modern scholars understand
upahacca as “reducing” or “cutting short” (PED s.v.).

The question then is which term — upahacca or upapadya — is
the original one? Why and how did the different terms come to be
used?

All of the relevant texts are surprisingly silent on the differ-
ent wording of upahacca vs. upapadya with the exception of the
Kathavatthu-atthakatha (Kv-a). When commenting on the point of
controversy concerning whether one can attain arhatship at the very
moment of rebirth, the Kv-a states that those of the Northern coun-
try (Uttarapathaka) changed upahacca-parinibbayin to upapajja-
parinibbayin® in order to support their position that one can attain
arhatship at the moment of rebirth. The northern texts indeed con-
firm that the position of both the Sarvastivadins and Sammatiyas
conforms to that described in the Kv-a, but there is no evidence
to prove the contention that the term was intentionally changed to
support their position.

Nonetheless, Kv-a’s explanation suggests that the term used is
significant in the interpretation of the list. If it is upapajja-pari-
nibbayin (Sanskrit upapadya-parinirvayin), the only possible in-
terpretation is “one who attains parinirvana after being reborn.”
Furthermore, as the simile of the spark shows, the andgamin

4 E.g. Pp-a 199: so atikkamitva vemajjham ayupamanam upahacca va
kalakiriyam ariyamaggam safijaneti uparitthimanam safifiojananam pahda-
naya ...

42 Masefield 1987: 116.

4 Kv-a73-4: ... upahaccaparinibbayiti padam parivattetva upapajjapari-
nibbayiti pariyapunantanam saha upapattiya araha hotiti laddhi seyyathapi
etarahi Uttarapathakanam ...
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list is an ordered sequence.** Thus, if the item means “one who
attains parinirvana after being reborn,” then the prior item should
refer to someone who attains nirvana before being reborn, hence
justifying the existence of antarabhava. But if it is upahacca-
parinibbayin (no corresponding Sanskrit word is attested in this
context), it means literally “one attains parinibbana after hitting,”
which is rather ambiguous. It may have a similar sense as the
upapajjafupapadya, in which “hitting” could be “hitting the new
life,” and hence, “being reborn.” However, the Pali commentators
want to avoid the possible connection of this term to rebirth and
antarabhava. The Pp (p.17) explains upahacca-parinibbayin as
one “having passed the mid-point of life-span, having gone toward
death (upahacca kalakiriyam), he brings forth the noble path.” It
seems that the Pp is trying to explain upahacca as “approaching
death.” Obviously this stretches the meaning of this word, and
commentators after the Pp appear not to be very comfortable with
this explanation. In the atthakathas (except for the Pp-a, of course,)
this interpretation, “approaching death,” is never mentioned.

It is important to notice that Pali texts, when describing the
sparks “not falling on the ground” and “falling on the ground”
within the spark simile, use the phrases “anupahacca talam” and
“upahacca talam.” And the A-a (IV 39) glosses the upahacca with
upahanitva, the “normal” BHS gerund form for upa-vhan, which

44 Some other passages in the sitra canon also show clearly that the list
is an ordered sequence, for example, A 1 233: idha pana, bhikkhave, bhik-
khu silesu paripirakart hoti samadhismim paripirakari paiiiiaya mattaso
kart. so yani tani khuddanukhuddakani sikkhapadani tani apajjatipi vut-
thatipi. tam kissa hetu? na hi mettha, bhikkhave, abhabbata vutta. yani
ca kho tani sikkhapadani adibrahmacariyakani brahmacariyasaruppani
tattha dhuvasilo ca hoti thitasilo ca, samadaya sikkhati sikkhapadesu. so
paiicannam orambhagiyanam samyojananam parikkhaya uddhamsoto aka-
nitthagami. so paiicannam orambhagiyanam samyojananam parikkhayad
sasankhdraparinibbayr hoti. so paficannam orambhagiyanam samyoja-
nanam parikkhaya asankharaparinibbayt hoti. so paficannam orambha-
giyanam samyojananam parikkhaya upahaccaparinibbayri hoti. so pafican-
nam orambhagiyanam samyojananam parikkhaya antaraparinibbayt hoti.

4 Pp-a 199: upahacca va kalakiriyan ti upagantva kalakiriyam ayukkha-
yassa dasanne thatva ti.
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can easily be understood as meaning ‘“having hit.” But interest-
ingly, the A-a is silent on the term upahacca within the compound
upahacca-parinibbayin. Masefield suggests that the reading of the
name of this anagamin might be “infected” by the upahacca talam
(“having hit the ground”) in the spark simile, and the original name
of the anagamin probably should be upapadya-parinirvayin (Pali
upapajja-parinibbayin).*® And in the few Sanskrit sources we have,
“not falling on the ground” is expressed with “prthivyam apatita,”
the past participle of Vpat “to fall,” instead of the gerund from upa-
vhan.*” Therefore, in contrast to Masefield’s suggestion, it is also
possible that the name of the anagamin infected the wording of
the simile in the Pali texts. In other words, if the original name of
the anagamin were upahacca-parinibbayin, an editor might un-
derstand it as “having hit [rebirth],” and then use the same word to
describe the spark in the simile “having hit the ground,” i.e., the
gerund from upa-vhan. Thus, given the ambiguity of the meaning
of upahacca, 1 think there is no hard evidence to judge which word
is the original one.

5.3. The spelling of items 3 and 4 with and without the prefix
abhi-

In the Sanskrit Yogacarabhiimi, the third and fourth items in the
anagamin list are spelled anabhisamskara-parinirvayin and sabhi-
samskara-parinirvayin. The spellings with the prefix abhi- also
appear in the Abhidharmakosabhdsya.*® Table 6 shows the transla-
tions of items 3 and 4 of the list in the Chinese translations:

46 Masefield 1987: 117.

4 YBh 180,9-10: tadyatha | ayasprapatika utpatya prthivyam | apa-
titaivam abhinirvati. AKBh 122,12-13: tadyatha ’yahprapatika utplutya
prthivyam apatitaiva nirvayad evam trtiyah.

48 AKBh 358-9. It should be noted that the prefix abhi- does not occur in
the AK verse but is present in the prose Bhasya. Since it is possible that the
prefix was omitted from the verse because of the dictates of meter, it seems
that Vasubandhu would support the inclusion of the prefix as found in the
prose commentary.
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Texts Item 3 Item 4
Dirghagama (DA) Taishd no. 1 ] &4% HITRCESE | BITRCESR
*Sangitiparyayasiitra (DJFMJ) Taisho no. 12 BITA FEATA
REETEPTRES
Madhyamagama (MA) Taisho no. 26 &4l | (TAURA | SE(HDRE
Samyuktagama (SA) Taishd no. 99 Zfi 4% | MTROEE | ATAUER
Samyuktagama (SA) Taisho no. 99 Ffi=48 | AITHUESRR | M{TADESR
S'a’riputrdbhidharmas’a‘stra (SAS) Taisha no. I THR HITRDE
1548 & FFEI e i BA B
*Aryavasumitrabodhisattvasamgrhita (AVBS) RS TR
Taisho no. 1549 BB AT
Mahavibhasa (MVS) Taisho no. 1545 [AEEmE | HITACER | MITREER
KB
no. 1547 *Vibhasa ¥V TROREE | TR
no. 1546 *Abhidharmavibhasa B2 EE Vs | AITBORE | BTRURS
*Sammatiyanikayasastra (SM) Taishd no. 1649 | {TAJEER | RITARSR
=y it
*Samyuktabhidharmahrdaya (SAH) Taisho no. | {THORSE | fEfTHOESR
1552 0 B2 0o
Abhidharmakosa (AK) HITH AT
Paramartha’s translation Taisho no. 1559 [a]Eg
S
Abhidharmakosa (AK) AITROREE | IETROESE
Xuanzang’s translation Taishd no. 1558 [z 7
JE R
*Tattvasiddhi (TS) Taisho no. 1646 [ &k T HITH
Yogacarabhiimi (YBh) Taisho no. 1579 Hffigfi | fTAER AITRER
i BRE BE
Mahayanabhidharmasamuccaya (AS) no. 1605 | {TRURSE | AITHORSR

R IR B A

Table 6: Chinese translations of items 3 and 4 of the

andgamin list
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Among these texts, we are certain that the AKBh and the YBh
use the terms with the prefix abhi-, but we see no difference in the
translations of these two terms. The fact that no distinction appears
to have been made in the Chinese translations might suggest that
the Chinese translators did not think the prefix mattered in this
context. In that case, why does this prefix appear in the YBh and
the AKBh, but not in the Pali texts and the Sang-G?

The Sangitiparyaya may shed some light on this problem. As
shown in section 4.3, in addition to the standard “with and without
exertion” interpretation for the terms sasamskara and asamskara,
the SP proposes an alternative explanation, stating that they may be
understood as someone taking samskrta and asamskrta factors as
objects of practice.* Here the SP obviously glosses samskara with
samskrta etymologically, which is legitimate since both of them
are derived from the root Ykr with the prefix sam-. This also sug-
gests that the spelling in the SP is without the prefix abhi-. The
MVS and the SAH also contain this spelling without the prefix
abhi-, since they accept the same samskrta interpretation. But the
addition of the prefix abhi- would make it impossible to gloss abhi-
samskara with samskrta. Accordingly, the spelling with abhi- in
the Ybh and the AKBh appears to be related to a position different
from the samskrta interpretation. The AKBh explicitly states that
the samskrta interpretation is wrong, but does not give any reason
why.52

4% This is a late translation (around 1000 CE) of the Sargitisiitra in the
DA.

0 There are two other incomplete Chinese translations of the Vibhasa
(T1546 and 1547), neither of which differs from MVS (T1545) in regard to
the anagamin list and the position concerning antarabhava. Hence, in the
following discussion I will only use T1545.

®1 Taisho no. 1536 [fa] B2 EEAE BLF T IE 3 (5:14) T26, 426b4-6, 16-18: 152K
A HILRRRHINER A R4 e, EETERESTIN BRI, ZATTROE SR wEH N
G-I ARG, RIERGE, EETERGE A RERRCE B,
PR TRO R SRR ZE.

52 Taisho no. 1558 [ EE 22 E{HS 30 (45:24) T29, 124b24-26: FHii: th—H
A, HGA R REEE, WH IR ISR, KRk AKBh
359.5-6: samskrtasamskrtalambanamarganirvandd ity apare [ tat tu na [ ati-
prasangat. According to Puguang (no. 1821 {Es&smsr. T41, 361a) and Fabao
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The two interpretations of the term samskara in the SP show
that the early commentators were not certain about the exact mean-
ing of this term. I did not find any direct quotation of this list from
sitra materials in either the YBh or the AKBh. By using the term
abhisamskara with the prefix abhi-, the YBh and the AKBh restrict
the interpretation to “exertion” and rule out the interpretation as
different objects of practice based on the term “samskrta.” It is then
likely that their anti-samskrta-interpretation position influences
their adoption of the term abhisamskara with the abhi- prefix, which
would then unambiguously convey the sense of “exertion.” Firstly,
the extant early texts in Indic languages such as Gandhari and Pali
all contain the version of the list without “abhi-.” The Sanskrit YBh
and AKBh are from the 5th century CE or even later, so there is a
greater possibility that the term samskdara alone represents an earli-
er version of the list than that containing abhisamskara. Secondly,
as I have shown previously, the interpretations of the SP, itself an
early Abhidharma text, are based on the ambiguity within the term
samskara; therefore we can be certain that the SP list has samskara
instead of abhisamskdara. Finally, the YBh and the AKBh, which
employ the spelling abhisamskara in contrast to the earlier texts,
never state that the spelling of the term as used in the earlier texts is
a problem, but only challenge the SP’s doctrinal position regarding
the samskrtalasamskrta interpretation. In other words, for them,
the form of the word in the list as samskara is not important as a
terminological issue but only because of the doctrinal confusion to
which it might lead, confusion that could be precluded by “clarify-
ing” its sense with the term abhisamskara. The differences in the
terms used in these texts reveals the history of the understanding
of the term samskara in the context of the anagamin list:> earlier
commentators were uncertain how to understand this term from its
several possible meanings, but later commentators (like authors of
YBh and AKBh) determined that “exertion” is the correct meaning
and used the form abhisamskara to clarify their position. Or else,

(no. 1822 {H=5mHi T41, 747a), here Vasubandhu is following the teachings of
Sautrantikas.

53 T owe this point to Professor Collett Cox.
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perhaps, they simply wanted to reject the specifically Sarvastivada-
informed interpretation in terms of samskrtaj/asamskrta.

Regardless of which interpretation the commentators chose —
either “with/without exertion” or “with conditioned/unconditioned
object” — there is still significant uncertainty remaining in the un-
derstanding of the list of the five andgamins. In the spark simile, it
is obvious that the criterion used to classify the five kinds of sparks
is the time a spark takes to be extinguished. So it is reasonable
for us to expect this criterion also be applied to the anagamins.
And indeed, the first two andgamins — antara-parinirvayin and
upapadyafupahacca-parinirvayin — are differentiated in both the
Theravada and the Sarvastivada interpretations by the time they
take to reach parinirvana, regardless of whether it occurs in the
state of antarabhava or already reborn in the ripa-dhatu. But with
asamskara- and sasamskara-parinirvayin, both the Theravada and
the Sarvastivada fail to apply the time criterion.** Instead, they are
differentiated according to whether they require effort, or whether
the objects of their meditation are conditioned or unconditioned.
Moreover, the differing order of items 3 and 4 across various texts
further reveals the uncertainty in interpretation. We will return to
this issue after examining further the order of items 3 and 4.

5.4. The order of asamskara- and sasamskara-parinirvayin

The texts related to the Sarvastivada school (MA, SA, SP, JP,
AVBS, MVS, SAH, AKB) as well as the *Sammatiyanikayasastra
(SM) list the third and the fourth items of the list in a peculiar
order: samskdara-parinirvayin precedes asamskara-parinirvayin.
The texts affiliated with other schools like the Dharmaguptaka and
Theravada reverse the order of these two items. Interestingly, the
SA contains both versions of the list. This difference in the order of
items 3 and 4 suggest two lineages in the interpretation of the list.
(To my knowledge, this pair of andgamins appears only in the con-
text of the list of five anagamins, so we have no separate case for
comparison.) Almost all Sarvastivada texts share one version, with

54 T owe this observation to Venerable Bhikkhu Bodhi.
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the exception of the SA, also believed to be a Sarvastivada text,
which contains both versions of the list. This suggests that the SA
preserves some content that predates the Sarvastivada school and
would appear to confirm that there is an earlier textual heritage
shared by the Sarvastivada as well as other schools.

The Yogacarabhimi adds further evidence to support the ex-
istence of an earlier, common textual lineage. The YBh contains
the non-Sarvastivada version of the list, which lists asamskara be-
fore sasamskara. However, as the Chinese scholar Lii Cheng has
convincingly shown, the Vastusamgrahani ($:5257) in the YBh is
organized according to the matrka of the SA.5 The similarities
between the SA and the YBh strongly suggest that the Yogacara
and the Sarvastivada may have a common lineage with the SA that
differs from that of the Theravada and the Dharmaguptaka.

Vasubandhu comments explicitly on the different orders of
asamskara and sasamskara. In his AKBh, he usually follows the
interpretation of the andagamin list based mainly on the MVS, or the
Sarvastivada tradition, and explains the items in the list following
the order in the MVS. However, after explaining items 3 and 4 ac-

5 Scholars tend to agree that the Chinese SA is likely a Miilasarvastivada
text. See Hiraoka 2000; Chung 2008: 13f. However there are various views
concerning the relationship between Sarvastivada and Miulasarvastivada. For
example: (1) the Miilasarvastivada and Sarvastivada are two different schools
separated geographically — the former was in Mathura, the latter KaSmir
(Frauwallner 1956: 24ff). (2) the Mulasarvastivada was a late offshoot of the
early Sarvastivada (Yinshun 1988b: 75-77). (3) the Miilasarvastivada and
Sarvastivada likely share a common early textual origin, but developed their
own collections, and later the Miulasarvastivada re-absorbed the Sarvastivada
in India (Schmithausen 1985: 379-380) (4) the Mulasarvastivada and
Sarvastivada are two names referring to the same school (Enomoto 2000).
Among these positions (1) is based on an ambiguous passage in the *Maha-
prajiaparamitopadesa K& m and appears to be very problematic (see
e.g. Lamotte 1988: 178). In the case of (2) (3) and (4), we can assume that
the Miilasarvastivada and Sarvastivada share the same early corpus of texts.
Their differences would then be attributed to their different elaborations
from the same early texts. Therefore, I do not distinguish them as two sepa-
rate schools in my discussion.

%6 Lii Cheng 58, 24 & 4 TEIC = Za a han jing kan ding ji, N7 = Nei
xue 1924: 223-242.
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cording to the Sarvastivada order, he notes that asamskara appears
first in the suatra, and that is the more reasonable order because
the asamskara-parinirvayin needs less effort to reach nirvana.s
No other text before the AKBh mentions this ordering issue. It is
especially interesting that even the MVS, which is famous for its
characteristic way of exhaustively listing positions from different
Buddhist groups, does not mention this issue.

These textual data are not sufficient to indicate the exact history
of these texts, but it is likely that the proto-SA, which was shared
by different traditions, already had both versions of the list. Later,
as the Sarvastivada and Yogacara traditions separated, they treated
the list in different ways; the Sarvastivada adopts one version and
Yogacara, the other. Vasubandhu notices the difference and choos-
es to stand with the Yogacara.

The ordering issue with respect to items 3 and 4 in the andagamin
list is inevitably related to the issue discussed previously concern-
ing the wording of the terms with or without the prefix abhi, and
together illustrate the efforts of ancient Buddhist commentators to
formulate an acceptable interpretation of the terms asamskara- and
samskara-parinirvayin in the list. We can imagine that in order to
make sense of the andgamin list and the spark simile, they engaged
in various commentarial and doctrinal maneuvers, and perhaps
even altered the text. Moreover, as I have mentioned previously, the
inconsistency in the application of time as the criterion for classi-
fication in the explanation of items 3 and 4 further reveals the gap
between the siitra texts and these later commentaries.

However, Masefield suggests another possible interpretation
for items 3 and 4 in the andgamin list.>® He observes that grass,
branches, sticks, and other kindling as fuel for burning are consist-
ently used in the sitras as a simile for the skandhas (Pali khandha).

57 AKBh 359.6-8: siitre tv anabhisamskaraparinirvayi pirva pathyate |
tathaiva ca yujyate | vahyavahimargayor anabhisamskarabhisamskarasadh-
yatvad ayatnayatnapraptitah. Taisho no. 1558 [i]EL R (Ha5 (5:24) T29,
124b26-29: RBLEL T Jesfi fild T, RETATTAOERE, WE X HEANE, AR
A, fAOEE, J AT BT, ST

%8 Masefield 1987: 119-120.
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Therefore, Masefield suggests that the asamskara-parinirvayin can
be understood as the kind of andgamin who is reborn in the ripa-
dhatu and gets involved in new skandhas, but to a minimal extent;
the skandhas burn out quickly like a small amount of fuel. And
the sasamskara-parinirvayin is the kind of anagamin who gets in-
volved with more skandhas, which take a longer time to burn out.
I agree with Masefield that this interpretation seems more reason-
able and more consistent because it uses the time that is required
before nirvana occurs as the main criterion that distinguishes the
five anagamins. It also conforms better with the spark simile in the
sutra texts than the explanations presented in either the Southern
or Northern Abhidharma texts.

6. Conclusion: The variations of the anagamin list and the
dispute over antarabhva

The textual data investigated here regarding the antarabhava dis-
pute and the anagamin lists in different texts cannot reveal what
the Buddha’s “original” teaching was, which was the goal of an-
cient commentators and historians. But they do provide very
valuable historical information that helps to clarify the history of
the texts, of the development of doctrines, and of Buddhist tradi-
tions. As shown in previous sections, texts that support the notion
of the antarabhava tend to enumerate upapadya-parinirvayin as
the second item of the andgamin list, while texts that reject the
antarabhava are more likely to have upahacca-parinirvayin. Also,
the Yogacara texts have abhisamskara instead of samskara in
items 3 and 4 of their lists. These examples show that doctrines did
indeed influence the form that texts took.

Also, by grouping the texts according to the lists they contain,
I have been able to show in section 5.1 that the text groupings re-
inforce the Mahasanghika chronicles’ description of relationships
among Buddhist schools. This indicates that the Mahasanghika ac-
count might be more credible than other accounts regarding these
relationships among the Sthavira Buddhist schools.

Finally, the variation in the order of items 3 and 4 in the list,
the difference in wording of samskara vs. abhisamskara, and their
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spellings in relation to the interpretations of these two items, sug-
gest a gap between siitra texts and later commentarial texts, and
reveal the creative struggle of later commentators when attempting
to understand ambiguous passages from the siitras and bring them
into conformity with their own views.

Texts and abbreviations

All Pali texts are quoted from the Chattha Sangayana CD published
by the Vipassana Research Institute and proofread with the Pali Text
Society editions. Abbreviations of Pali text names follow the Critical
Pali Dictionary.

Dictionaries

CPD Critical Pali Dictionary
PED Pali Text Society Pali-English Dictionary

Texts

AKBh  Abhidharmakosa(bhasya)

Abhidharmakosabhasyam of Vasubandhu ed. P. Pradhan, Patna:
K. P. Jayaswal Research Institute 1975

Xuanzang’s translation: Taisho no. 1558 [ 22 i (Ham
Paramartha’s translation: Taisho no. 1559 [ Eg 722 B EL=2 Fi

AS Mahayanabhidharmasamuccaya Taishd no. 1605 K ER 2
T

AVBS *Arvavasumitrabodhisattvasamgrhz‘ta Taisho no. 1549 BEZE/EZE
ETEFT R

DA Dlrghagama Taisho no. 1 EfT&4K

DIFMJ  *Sangitiparydyasiitra Taisho no. 12 K5EF94E

JP Jiianaprasthana Taisho no. 1544 [Jn] B 722 L2 2 5

MA Madhyamagama Taisho no. 26 Hfia] 54K

MVS Mahavibhasasastra Taisho no. 1545 [ B 22 A B2/ e
SA Samyuktagama Taisho no. 99 Ffif&4%

SAH *Samyuktabhidharmahrdaya Taisho no. 1552 Z[H] EE,
Sang-G  Gandhari Sangitisiitra

SAS *Sariputrabhidharmasastra Taishd no. 1548 &FI|# [ B 23k

IH{HI

LA
\EFFH
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SM *Sammatiyanikayasastra Taisho no. 1649 =5HEZm
SP Sangitiparyayapdada Taisho no. 1536 [ B i A= BT 2 5
TS *Tattvasiddhi Taisho no. 1646 B E

YBh Yogdcdarabhimi Taishd no. 1579 Hiffieifittsh; Sanskrit Sravaka-
bhumi ed. by Karunesha Shukla, P. Jayaswal Research Institute,
Patna 1973.
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